This essay employs Catherine
• I. Cornille's Conditions for Constructive Interreligious Dialogue C atherine Cornille, in her recent theorizing on conditions under which constructive interreligious dialogue can take place with specific reference to the teachings and practices of religious traditions, identified five major factors that are said to play an important role in this regard. They include epistemological humility, commitment to a particular religious tradition, and recognition of their interconnection, empathy, and hospitality. 1 By epistemic humility Cornille meant a process of "recognition of the very possibility of change or growth within one's own tradition," 2 which presupposes a particular understanding of the nature of and approach to ultimate truth, namely, the inevitability of its "perspectivity" and thus humbleness and humility with respect to one's religious tradition's ability to grasp it completely and objectively. Humility, she argued further, can apply to the realm of doctrines, ethical systems, or rituals. Moreover, it can express itself in different ways, such as in the belief in "the relativity of all historical and cultural expression and/or in terms of a progression toward final clarity and understanding at some future point in time," both of which, in turn, assume that understanding of truth's fullness or completeness is nonabsolute and nonfinal. 3 Additionally, Cornille remarked that integrating or recognizing epistemological humility necessitates a change in religious selfunderstanding for most religious traditions because of the self-confidence of their practitioners (and/or sacred texts associated with them) in claiming to have attained a definite and full truth. Cornille recognized that "[s]ome religions do have ready resources for recognizing the limits of their claims to absolute and final truth."
4 Interestingly, she did not mention Islam as being one of them, which is one of the main reasons for my writing this essay. 5 Cornille also highlighted that, in general, mystical interpretations of religious traditions are a fertile ground for recognition and expression of epistemological humility because they insist on the idea of the radical transcendence of ultimate reality and the human's utter inability to fully comprehend or grasp it. 6 In the third section of this essay, I aim to demonstrate this with reference to a major contemporary proponent of Islamic mysticism and perennial philosophy, Reza Shah-Kazemi. The second condition necessary for constructive religious dialogue identified by Cornille is commitment. By this she referred to the idea that one cannot have constructive dialogue unless one is committed to a certain religious tradition, because it is on the basis of this criterion that one is able to delineate between "a purely personal exploration of the teachings of different religious traditions for spiritual enrichment" and the one that is based on one's adopting a position of a spokesperson or representative of a particular tradition by dialoguing from the perspective of "submitting one's judgment to" it. 7 This idea of being a spokesperson for one's religious tradition is significant in terms of constructive dialogue for two reasons. First, it instills confidence in the dialogue partner that the views expressed are not merely a matter of personal opinion but are reflective of the broader tradition she or he represents. Second, it is only by this means that religious traditions as a whole, rather than specific individuals, can undergo growth and change. In this context Cornille wrote: "It is true that serious interreligious dialogue takes place between individuals. But it is only in so far as those individuals are willing to engage their own traditions with the insights and experiences gained through dialogue that traditions are also likely to grow and change." Furthermore, Cornille noted, this argument does not mean that the individual speaks on behalf of all the various denominations of the particular religion in question or that the individual concerned has to possess a comprehensive understanding of it. However, commitment to and the idea of representing a tradition in its particular manifestation is important, as it is "a place of return for those involved in dialogue," 9 and, in its idealistic form, it serves as a point of reference or a node for disseminating the potential fruits of dialogue to co-believers who might not be engaged in it. The third element identified by Cornille is interconnection, which is encapsulated by the idea that religions are interconnected or related to each other by having a common object of focus or study. In other words, it assumes that all religions or religious traditions are in one way or another related to one another. These interconnections, for example, can include the identification of same or similar existential questions and/or the belief in the existence of an Ultimate Reality in contrast to just a common mystical experience.
10 Without the recognition of this element, constructive religious dialogue would not be possible. In her words: Duderija • Hospitality in Islam
The possibility of constructive inter-religious dialogue thus requires that every religious tradition involved develop a religious self-understanding in which (at least some of) the teachings of other religions are somehow related to or relevant for one's own religious conception of truth. As such, different religions will have different conceptions of how they are connected to other religious traditions. But it is through such various conceptions of interconnection that dialogue takes place.
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In the second section of this essay I shall address the issue of Islam's selfpositioning vis-à-vis the religious others, especially in relation to its Abrahamic cousins, Christianity and Judaism. The fourth element, empathy, pertains to the requirement of conceptual and experiential understanding, to some degree, of the religious Other that could enable the Self "to stretch one's religious imagination beyond the categories of one's own religion and gain some understanding of, and resonance with, religious teachings and practices other than one's own."
12 Hence, constructive dialogue requires empathy in terms of understanding-or what Cornille termed "affective resonance with the other," whose benefits pertain to a more profound understanding of the meaning of particular teachings and practices as well as acting as the actual basis for engaging in constructive dialogue in the first place. In this regard Cornille opined: "It is only insofar as one is able to resonate positively with particular beliefs and experiences in another religion that one will be disposed to entertain the possibility of integrating such teachings in one's own religion." 13 Importantly, empathy for the religious Other can be engendered by means of direct involvement in his or her religious life. However, for empathy to take place, it is not necessary for the dialogue partner to empathize with all elements of religious belief or practice associated with the religious Other. Finally, the last element identified by Cornille is hospitality, by which she meant a process whereby recognition of truth in another religious tradition and the ability to integrate that truth in one's own tradition takes place. She held that the hospitality element is the most critical or sole sufficient condition for constructive dialogue, since it integrates or presupposes the recognition of the other four conditions discussed. In her words: "This con-dition may be seen to include or presuppose most of the other conditions for dialogue: the recognition of truth in another religion presupposes some humility about the truth of one's tradition, commitment to a tradition which exercises hospitality, a general sense of the interconnectedness between religions, and genuine understanding of the other."
14 Importantly, Cornille stated that the quality of hospitality as conceptualized above does not necessarily entail "recognition of truth in all religions, or in every dimension of a particular religion," but merely certain aspects or dimensions of them/it.
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Having briefly described the main delineating features of Cornille's conditions for constructive interreligious dialogue, I offer a few general remarks regarding the nature and development of the relationship between the Muslim Self and the religious Other. I do this, first, to contextualize the discussion in the third section. Second, understanding this Muslim Selfreligious Other dynamic has important implications with respect to Cornille's second condition of interconnection.
II. Contextualizing the Relationship between the Muslim Religious Self and the Religious Other
In order to gain an accurate understanding of how the normative fountainheads of Islam approach the relationship between the Muslim Self and the religious Other, more needs to be said about the revelatory environment in which the revelation and the Prophet's embodiment of it took place as it relates to the question of Muslim confessional identity and that of the religious Other, especially in the Medinian period. 16 This is so not only because it was primarily in Medina that Muhammad's message, and therefore the Muslim identity, became more "Self-conscious," but also because the Medinian model of prophetic and early Muslim community is considered by many Muslims one to be emulated in as many aspects as possible, including that of the relationship with the religious Other. This approach, furthermore, is warranted by the fact that even a cursory examination of qur'anic content (and therefore the Prophet's legacy) was organically linked to this context, especially its dimension that relates to the relationship between Muslims and the religious Other. Ze'ev Maghen, a noted scholar of the nature of interactions between Muslims and non-Muslims in early Islam, described the context and the dynamics behind the relationship between Muslims and their normative tradition and non-Muslims, in particular with what the Qur'an terms the communities of the People of the Book (ahl-kitab), in the following manner:
Islam's relationship with the People of the Book has had its ups and downs. The growing familiarity of the inhabitants of the Arabian Peninsula with the ideas, institutions and communities of the surrounding monotheisms, followed by the initial and increasingly intense encounters of the nascent Muslim umma with the same, bred the complex mixture of attitudes to Judaism, Christianity and Zoroastrianism discernable through the classical literature of the faith. The seminal texts and genres-Qur'ān, H . adīth, Tafsīr, Sharh . , and Fiqh-evince a multifaceted and pendulating posture vis-à-vis the religio-cultural "other" that partakes more of dialectic than dogma.
Hanifiyya, and Christianity. The very fabric and nature of the message embodied in the Qur'an clearly depicts many of the events and attitudes of the Muslim community 20 toward the non-Muslim Other 21 and vice versa.
Second, it is essential to point out that the qur'anic attitude (and Muhammad's praxis) toward the non-Muslim Other is highly contextual in nature and therefore ambivalent or context-dependent. 22 Additionally, for the large part of the "formative period" of the Muslim community in Medina, the climate of conflict, friction, and hostility prevailed among Muslims, mushrikun, large Jewish tribes, Christians, 23 and religious hypocrites (munafiqun), 24 under which Muslims were constantly concerned about the sheer survival of their community, often expressing itself in a reactionary, antagonistic type of identity toward the religious Other. W. Montgomery Watt described the circumstances and the motives behind the relationship between Muslims and non-Muslims, especially between the Prophet of Islam and Jews in Medina, as follows: "In Muh . ammad's first two years at Medina the Jews were the most dangerous critics of his claim to be a prophet, and the religious fervour of his followers, on which so much depended, was liable to be greatly reduced unless Jewish criticisms could be silenced or rendered impotent. . . . in so far as the Jews changed their attitude and ceased to be actively hostile, they were unmolested." 22 This ambivalence and contextuality is also found in nonqur'anic elements of tradition as embodied in various reports documenting the Prophet's life and that of his community. On qur'anic ambivalence in relation to the "other," see Maghen, "The Interaction between Islamic Law and Non-Muslims," p. 268. 23 Christians in Medina were numerically few, and they had much less economic influence. Thus, the Qur'an's "complaints" about Christians pertain primarily to the area of dogma. This is well attested by the qur'anic content itself. This context-dependency of the scriptures toward the view of the (religious) Other (and, therefore, by implication the religious Self) led Waardenburg to assert, "Looking back at the interaction of the new Islamic religious movement with the existing religious communities, we are struck by the importance of sociopolitical factors." 26 Apart from the sociopolitical factors, religious ideas were also significant, since qur'anic progressive consolidation of Islamic religious identity is inextricably linked with the religious identity of others, notably Jews and Christians. 27 The aspects of religious-identity continuity and commonality with other faiths 28 in the Qur'an are intertwined with those of the emergence and emphasis on the Muslim identity's originality and distinctiveness. 29 Thus, the religious aspects of and interactions between various religious communities in the qur'anic milieu led to the genesis of the construction of religious identity of Muslims and played a very important role in it. For example, in his study of the question to what extent Prophet Muhammad and qur'anic scripture emphasized confessional distinctiveness, Fred Donner averred that, scripturally (that is, based upon qur'anic evidence) and in early Islam, the community of Believers seems to have been originally conceptualized independent of confessional identities and that it was only later-apparently during the third quarter of the first century A.H., a full generation of or more after the founding of Muhammad's community-that membership in the community of Believers came to be seen as confessional identity in itself, when, to use a somewhat later formulation of religious terminology, being a Believer and Muslim meant that one could not also be a Christian, say, or a Jew. 30 In other words, Donner adduced substantial evidence that it could be argued that qur'anically (some) Jews and Christians qualify as mu'minun (believers) as well as muslimun (those who submit to God). 31 Friedmann detected a similar ancient layer in the Islamic tradition during which the boundaries of the Muslim community had not been precisely delineated and according to which "the Jews and the Christians belonged to the community of Muh . ammad."
32 This "ancient layer of tradition . . . was in general more considerate toward the People of the Book than that which eventually became the established law."
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Another trend significant in the "historicity" of the development of the Muslim religious Self was the gradual, ever-growing, religious selfconsciousness of the Prophet of Islam and his early community. While attempts to find common ground and syncretism occurred more frequently during the earlier periods of Muhammad's life, 34 later periods increasingly stressed confessional and self-conscious Muslim identity. 35 An additional point to be considered in relation to the question under examination is the qur'anic concept of a hanif/millat Ibrahim. These verses, in other words, are in accordance with the interconnection element of Cornille's framework for constructive interreligious dialogue by affirming the common origin-and, therefore, common object of focusof all revealed religions, which, in turn, can contribute to creating constructive conditions for interreligious dialogue.
In the post-revelatory times the major delineating feature that marked the relationship between the Muslim religious Self and the religious Other was the fact that Islam became an imperial faith-and Muslims belonged to the ruling elite. Hence, Muslims were in a position "to determine the nature of their relationship with the others in conformity with their world-view and in accordance with their beliefs." 43 In summary, it would be fair to conclude that the relationship between the Muslim religious Self and the religious Other was contextual and underwent a number of shifts and developments that are evident both in the Qur'an and in early Muslim history. 44 Given the nature of the historical 39 M. A. S. Abdel Haleem, tr., The Qur'an, Oxford World's Classics (Oxford, U.K., and New York: Oxford University Press, 2005), is used for qur'anic quotations herein.
40 "We have sent other messengers before you-some We have mentioned to you and some We have not-and no messenger could bring about a sign except with God's permission. When [the Day] God ordained comes, just judgments will be passed between them: there and then, those who followed falsehood will be lost."
41 "The disbelievers say, 'Why has no miracle been sent down to him from his Lord?' But you are only there to give warning: [earlier] communities each had their guide." 42 Indeed, a tradition found in one of the major collections, Ibn Hanbal's Musnad, documenting the life and events surrounding Muhammad, stipulates that this number is in excess of 100,000 messengers and/or prophets of God. 43 Friedmann, Tolerance and Coercion in Islam, p. 1. 44 Friedmann summarized it as follows: "Islam formulated toward each community that it faced a particular attitude, which was shaped by the historical circumstances in which the encounter took place, and was influenced to a certain extent by the nature of the respective non-Muslim religious tradition" (ibid.).
sources, the exact dating of these shifts cannot be ascertained definitely. 45 The interconnection of all revealed religions features prominently in the Islamic tradition as we saw above. In what follows, we examine one example of hospitality in Islam as theorized by Cornille. Here, I will concentrate on one of these scholars whose approach, in my view, fits particularly well in the theoretical framework as developed by Cornille, namely, Shah-Kazemi. This is because Shah-Kazemi's scholarship is both heavily informed by pre-modern as well as modern Islamic religious universalism discourses and because his particular conceptualization of the "universalist" Islamic teachings also accommodates a mode of "exclusivism" or what he calls "particularism" as described below, which is more likely to resonate among the general Muslim audience. Hence, it has a greater potential of drawing more Muslims into constructive interreligious dialogue as theorized by Cornille.
III. Hospitality in the Islamic
Shah 53 He held that the question of affirming religious pluralism does not in essence require any "elaborate interpretive strategy" (Shah-Kazemi, "Beyond Polemics and Pluralism," p. 90).
broader Islamic tradition. As noted by Cornille above in the context of the commitment element of her theoretical framework, this is an important consideration as it ensures that Shah-Kazemi's views are not based purely on individual subjective opinion or restricted just to Isma'ili tradition.
His views on the question of what would come under the hospitality element of Cornille's theoretical framework on constructive interreligious dialogue are presented most systematically in his recent chapter, "Beyond Polemics and Pluralism." Asking how we can transcend absolutist polemics without falling into the pitfall of relativistic pluralism, which he considers to be the main question that his work attempts to answer, Shah-Kazemi wrote:
The argument I make here is that the universality of the Qur'an provides us with the most effective answer to this question. This presentation of the universal message of the Qur'an is based on the tradition of Sufi metaphysics, in particular the school of thought deriving from Ibn 'Arabī (d. 1240). It also benefits from the insights of the contemporary school of thought known as the "perennial philosophy," associated chiefly with the name of Frithjof Schuon (d. 1998), and the most important contemporary scholarly exponent of which is Seyyed Hossein Nasr. Shah-Kazemi, despite its wish to the contrary, excludes most practicing people of their own religious traditions, because it dismantles the unique elements of the various religious traditions to which these people adhere, such as the belief that their religion is the only true religion. For ShahKazemi the claim to uniqueness in the pluralist paradigm is presupposed to be equal to claims of superiority that are antithetical to religious pluralist philosophy. Religious universalism does not exclude the "exclusivist" (that is, in his terminology, "particular") interpretations, because it considers a particular as an embodiment of the universal. In other words, religious universalism is based upon a view that the particular is integrated into the universal, and "the universal differently, there is a dialectic and symbiotic relationship between universal and particular, and one cannot exist without the other. Such a view of religious universalism is very affirmative of a number of elements of Cornille's theoretical framework, especially its interconnection and hospitality dimensions, for reasons discussed above.
As noted above, Shah-Kazemi has grounded such a view of religious universalism in the Qur'an as well as in the teachings of Sufi metaphysics, especially as represented by the great Muslim mystic Ibn 'Arabī as a proponent of religious universalism par excellence. In relation to the Qur'an, Shah-Kazemi quoted a number of qur'anic verses in support of religious universalism, including:
They also say, 'No one will enter Paradise unless he is a Jew or a Christian.' This is their own wishful thinking.
[Prophet], say, 'Produce your evidence, if you are telling the truth.' In fact, any who direct themselves wholly to God and do good will have their reward with their Lord: no fear for them, nor will they grieve. (Qur'an 2:111-112)
[A]nyone, male or female, who does good deeds and is a believer, will enter Paradise and will not be wronged by as much as the dip in a date stone. Who could be better in religion than those who direct themselves wholly to God, do good, and follow the religion of Abraham, who was true in faith? God took Abraham as a friend. (Qur'an 4:124-125)
The Messenger believes in what had been sent down to him from his Lord, as do the faithful. They all believe in God, His angels, His scriptures, and His messengers. 'We make no distinction between any of His messengers.' (Qur'an 2:285a)
The [Muslim] believers, the Jews, the Christians, and the Sabians-all those who believe in God and the Last Day and do good-will have their rewards with their Lord. No fear for them, nor will they grieve. (Qur'an 2:62)
We have assigned a law and a path to each of you. If God had so willed, He would have made you one community, but He wanted to test you through that which He has given you, race to do good: you will all return to God and He will make clear to you the matters you differed about. (Qur'an 5:48b)
In reference to 2:211-212 Shah-Kazemi argued that these qur'anic verses demonstrate "the spiritual sterility of polemics and the logical absurdity of religious chauvinism." 57 Instead, he formed the view that these verses clearly imply that heartfelt submission to God in a nonconfessional manner when accompanied by virtuous deeds as a consequence of the same is the foundation for legitimate hopes for salvation. 58 Furthermore, Shah-Reza opined that this interpretation of the passage is corroborated by 4:124-125 and that on the basis of these verses "the Qur'an helps us overcome the limitations of religious exclusivism."
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In reference to an imagined Western interlocutor's question as to what a credo of a Muslim is, Shah-Kazemi cited 2:285 to make a point that the "belief in all revealed religions is stressed here as an integral and not merely optional aspect of Islamic faith." 60 To the interlocutor's question as to who will attain salvation according to the Muslim faith, Shah-Kazemi replied with 2:62 and argued that this qur'anic verse does not intend to provide an exhaustive list of all religions/faiths whose adherents will be saved, but that the Qur'an's purpose is to lay down the essential, but not sufficient, prerequisites for salvation, which are again identified as being faith and virtue. Shah-Kazemi cited a hadith from the Prophet to argue that salvation of any human beings, including those who self-identify as followers of Prophet Muhammad, is also contingent upon God's mercy. 61 With respect to the imaged interlocutor's question why there is diversity of faiths, Shah-Kazemi referred to 5:48, arguing that this diversity is divinely willed, not a result of the diversity of human responses to God. Therefore, members of different faith communities should compete in doing goodness.
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Shah-Kazemi's symbiotic and dialectical relationship between universal and particular as inspired by Ibn 'Arabī's universal hermeneutics is particularly evident in his interpretation of a seemingly exclusivist qur'anic verse: "True religion in God's eyes is Islam: [devotion to Him alone]" (3:19a). Shah-Kazemi argued that the word "al-islām" in this verse could be legitimately interpreted as having both a universalist, nonreified as well as a reified, particular meaning because: "One can see the particular religion not just as an embodiment of the universal principle but also as a path leading to that essence of which it is a formal embodiment. The universal essence manifests in and as the particular form; it is not contradicted by it." 63 To counter the claim that the above-cited "universalist" verses such as 2:62 have been abrogated by 3:85, 64 Shah-Kazemi questioned the theory of abrogation itself 65 as espoused by some classical Muslim scholars by citing the works of scholar al-T . abarī (d. 923) and the Shi'ī commentator al-T . abarsī (d. 1153), both of whom rejected the idea that a qur'anic verse can be subject to abrogation. He also relied on the "nuanced" abrogation theory of Ibn 'Arabī, according to which abrogation by necessity implies neither nullification/invalidation nor the idea "that the religions 'superseded' by Islam are rendered inefficacious in salvific terms." 66 Furthermore, by applying Ibn 'Arabī 's universalist hermeneutic in relation to the specific issue of the abrogation of 2:62 by 3:85, Shah-Kazemi argued that this verse ought to allow for both universalist and exclusivist interpretations to be considered as correct "even at the price of paradox," since no human interpreter can even claim to disqualify an interpretation that is grounded in textual evidence in the form of literal meaning. 67 Importantly, Shah-Kazemi added, in agreement with
Ibn 'Arabī, it is neither necessary to believe in the exclusivist interpretation as being the only correct interpretation nor to put this belief into practice. 68 The particular and historical form of Islam is doubtless to be situated at a lower level than the universal and timeless essence, but the particular is not to be trivialized, marginalized, or invalidated by the universal. On the contrary, the particular is elevated and ennobled in the very measure that it is deemed to be an expression of the universal-the form becomes more, not less, essential to the extent that it is grasped as an embodiment of the essence and a vehicle leading to the essence. 69 As noted above, for Shah-Kazemi religious universality, if and when expressed as particularity, does not a priori and in itself amount to the invalidation of the former. Furthermore, he argued that this universalityparticularity dynamic in the Qur'an is also evident in how what he called "the universal principle of divine ubiquity" as embodied in the qur'anic verse, " 'Wherever you turn, there is His Face' (Q. 2:115b)," is given a specific expression in another verse, namely: " 'Turn your face in the direction of the Sacred Mosque: wherever you [believers] may be, turn your faces to it' (Q. 2:144b)." When the sun appears, the lights of the stars are hidden, and their lights are included in the light of the sun. Their being hidden is like the abrogation of the other revealed religions that takes place through Muhammad's revealed religion. Nevertheless, they do in fact exist, just as the existence of the light of the stars is actualized [muh . aqqaq] . This explains why we have been required in our all-inclusive religion to have faith in the truth of all the messengers and all the revealed religions. They are not rendered null (bāt . il) by abrogation-that is the opinion of the ignorant. 71 In his commentary of Ibn 'Arabī 's above quote, echoing the sentiments of Rousseau, 72 Shah-Kazemi formed the view that Islamic law's legal protection of those who adhere to other pre-qur'anic religious traditions can only make sense if these religious traditions are recognized as containing salvific material that inaugurated them in the first place as affirmed by the Qur'an. Had it been otherwise, argued Shah-Kazemi further, this legal protection "would be at best paradoxical, at worst, illogical." 73 Importantly, he argued, "This combination of universalism and particularism permits those practicing Muslims who are aware of the presence of holiness, truth, beauty, and virtue in religions other than Islam to do justice to their perception or intuition or 'taste' of the religions of the Other, without compromising fidelity and commitment to their own religion." 74 In this context he asserted:
If one wishes to define the universality of the message of the Qur'an in a manner that appeals not only to liberals, pluralists, and universalists, but also to the vast majority of practicing Muslims, together with their conservative representatives, one cannot afford to ignore or dismiss the principle and the power of religious exclusivism. If, on the contrary, one's universalism is predicated upon a truly inclusive perspective, one that includes even the exclusivist perspective, then instead of alienating the exoteric scholars of Islam, one has at least a better prospect of winning over some of them. One also has a realistic chance of changing the attitudes of those who adopt a harsh, intolerant attitude toward the non-Muslim Other, encouraging them to take up a more gentle, tolerant attitude toward adherents of faiths that are granted recognition in the Qur'an and must be accorded protection according to the Sharia.
75

IV. Conclusion
Based on the above considerations, Shah-Kazemi has not restricted salvation only to confessional Muslims but emphasizes the importance of "heartfelt submission to God" in combination "with the practice of virtue in consequence of that submission" as the only criteria "upon which one can legitimately hope for that divine grace." 76 For Shah-Kazemi, Islam-or, more specifically, the Qur'an-is universalist insofar as it embraces the symbiotic dialectic dynamic between the universal and the particular. Therefore, it does not exclude the particular from the universalist. This is also the reason why Islam for Shah-Kazemi is the best religion. As noted earlier this view of religious universalism in Islam, in addition to considerations presented with respect to the very emergence of the Muslim religious Self as described in the second section above, meets most if not all of the conditions for constructive interreligious dialogue eloquently theorized by Cornille. 
